URLs: 
Introduction
Paul's conception and description of God's soteriological enterprise continues to be a prominent focal point in constructions of the apostle's theology. Different perspectives -old and new, fresh and stale -have attempted to outline the major components of this portion of Paul's theological framework. It would be almost impossible to overstate the theological importance of this particular category within Paul's theology. Irrespective of the different perspectives that many recent studies have used to approach Paul and the Pauline corpus, their collective strength is their focused energy on defining the various elements that comprise the εὐαγγέλιον that is central to Paul's rhetoric and ministry. Perhaps the major weakness in the elusive search for the "center" of Paul's theology is that it often results in the need to emphasize certain Pauline distinctives over against others. Indeed, the very metaphor of a center likely betrays the interconnected reality of what might be described as Paul's narrative theology. Wherever we locate the central emphasis in Paul's theology, we need to pay attention both to that focal point and the surrounding landscape, ensuring that we do not neglect the important features that stand in our theological periphery. The potential breadth of the term εὐαγγέλιον seems to offer a constructive lens through which we might begin to ask questions with regard to the nature of Paul's own self-presentation as an apostle and his perception about the nature and purpose of Christian communities. Or, to put it in slightly different terms, I would like to put forward the idea that it is Paul's conception of the gospel as God's soteriological enterprise that is the requisite first step in helping us understand the outworking of Paul's theology. The intent of the present essay, therefore, is to trace this aspect of Pauline theology from inception to corporate participation to demonstrate that Paul's Christology leads to a participatory soteriology. To that end, the essay is composed of three relatively unbalanced parts: (1) an extended examination of the definition of Paul's gospel that engages primarily with the argument in 2 Cor 5:14-6:2 as a window through which to engage the multifaceted nature of Pauline soteriology; (2) a brief analysis of the way in which the gospel relates to Paul's own self-presentation; and (3) a few concluding thoughts concerning the way Paul extends his conception of the gospel to the Christian communities in which he participated.
The Pauline Gospel
Readers of Paul are often prone to speak in particular categories, such as "Paul's mission," "Paul's ministry," or even "Paul's Gospel." These types of Paul-centered phrases are, in one sense, completely understandable given the normal textual parameters within which studies of Paul are frequently constructed. What we may miss, however, is that this is not the way that Paul speaks about these matters. For the apostle it is not so much a question of what he does, but of what God does. Take as an example Paul's self-introduction in his letter to Rome in which he refers to himself as a "slave of Christ, called to be an apostle and set apart for the gospel of God" (Rom 1:1). One may suggest that this combination of terms represents a rhetorical ploy by Paul in which he establishes himself as the one properly positioned to deliver a message to the Christians in Rome. As Beverly Roberts Gaventa helpfully notes, however, this combination of terms does not appear to be a way for Paul to increase his authoritative position either among or over against the Christian community in Rome since there is no evidence throughout the rest of Romans that would suggest this type of ecclesial power play.
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In contrast, it seems that "Paul is asserting that he is on the receiving end of the action of God in Jesus Christ. The authority is God's rather than Paul's." 3 This emphasis on God's authority and God's primary position is born out in the following verses of Romans in relation to the origin of the gospel itself. In particular, Paul's thesis statement in Rom 1:16-17 -"For I am not ashamed of the gospel, for it is the power of God for salvation to all who believe, first to the Jew and then to the Gentile. For in it the righteousness of God is revealed, from faith to faith, just as it is written: 'the righteous will live by faith'" -clearly places the gospel within the realm of God's own activity. This is a crucial reminder that, in the first instance, the gospel is not a human activity, but rather a divine initiative. To put it in broader terms: the creation of apostolic ministry and Christian theology is dependent entirely on God's own powerful activity in bringing the story of creation to its climax in the messianic narrative of the Son through the empowerment of the Spirit.
This explicitly Trinitarian structure of Paul's understanding of the gospel develops throughout the argument of Romans, but is explicit already in the first paragraph of the letter (Rom 1:1-7). Although it may be deemed anachronistic by some, understanding that Paul's conception of the gospel is properly Trinitarian is essential in noting the reality that the gospel is itself a description of God's own narrative and that the act of becoming identified with the gospel entails becoming an active participant in that narrative. 4 Indeed, Paul's initial language in his correspondence with the Christians in Rome is itself defined by narrative, this gospel was promised through prophets and came to fruition in the earthly life, death, and resurrection of the Davidic 2 Beverly Roberts Gaventa, "The Mission of God in Paul's Letter to the Romans," in Paul as Missionary: Identity, Activity, Theology, and Practice (ed. Trevor J. Burke and Brian S. Rosner; LNTS 420; London: T&T Clark, 2011), 66. 3 Gaventa, "Mission of God," 66. messiah. Whatever claims we desire to make about Paul's gospel or its theological corollaries must be rooted in the reality that Paul's theology is itself the extension of an already existing narrative, namely that of Israel's covenant God.
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The notion that Paul's conception of the gospel is narratival stems from the transparent reality that Paul himself frequently defines the gospel in terms of Israel's overarching story, particularly that narrative developed in the theological formulation of Israel's prophets. 6 In an essay that attempts to define the nature of Paul's gospel, Roy Ciampa argues concisely that:
for Paul the content of the gospel was filled by his understanding of the whole of the prophetic message concerning the coming eschatological age of salvation that had been inaugurated by Christ. The term 'gospel,' then, serves as a sort of shorthand for the eschatological message of salvation which is at the core of the prophetic Scriptures.
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In the language of Paul's epistle to the Romans, this gospel is that which has been "promised beforehand through [God's] 
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In conjunction with those texts, 2 Cor 5:14-6:2 develops certain aspects of Paul's soteriology. However, the convergence of a number of interconnected dimensions of Paul's soteriology in this passage (e.g., incorporation, new creation, participation, reconciliation, and righteousness) may suggest that this portion of Paul's argument provides a summary of the apostle's coherent expression of this aspect of his theology.
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The central argument in the present essay, therefore, will revolve primarily around this section of 2 Corinthians. The intention within the following discussion is to argue that the specific content of 2 Cor 5:14-6:2 gives us a summary of Paul's gospel from inception to participation, from Christ's love to Christ's indwelling.
a. Divine Initiative in Pauline Soteriology
Although the word εὐαγγέλιον -gospel -does not occur in this particular passage, the rhetorical content of this section is surely connected with the overarching theme of 2 Corinthians 2-7 concerning the ministry of Paul and his co-workers. Indeed, Paul's introduction of the ministry of reconciliation (τὴν διακονιάν τῆς καταλλαγῆς) in 2 Cor 5:18 develops a linguistic connection with Paul's earlier discussion of his ministry (τὴν διακονιάν ταύτην) in 2 Cor 4:1-6 where the language of gospel is at the forefront of the apostle's argument. Consequently, the overarching argument of 2 Cor 5:14-6:2 further clarifies the shape of Paul's conception of the gospel and, in light of its position in the overall argument of 2 Corinthians, seemingly develops Paul's central emphasis in this part of the letter.
Paul defines the starting point for his conception of the gospel as the love of Christ (ἡ γάρ ἀγάπη τοῦ Χριστοῦ συνέχει ἡμᾶς; 2 Cor 5:14). Christ's love is here a uniquely forceful entity that moves Paul in the direction of Christian ministry. In the words of Murray Harris, Christ's love is "a dominating power that effectively eradicates choice in that it leaves [Paul] no option but to live for God."
13
The way that this love compels Paul in particular is through the conviction that one died for all. Christ dies for all -that is all humanity -so that those who live -that is Christians -would be turned from self-sufficiency and self-focus toward a focus on the one who died and was raised for all (2 Cor 5:14-15). In other words, Christ represents humanity in his death and resurrection, and through his death and resurrection changes humanity from being self-focused to being Christ- The dramatic extent of this change becomes clear in Paul's paradigmatic statement about the new creation in 2 Cor 5:17: ὥστε εἴ τις ἐν Χριστῷ, καινὴ κτίσις. This is certainly a brief statement, but it would be nearly impossible to overstate its theological significance. This language of new creation is an explicit link to Israel's prophetic narrative. Indeed, the immediately following assertion that the old has gone and the new has come loudly echoes language from the narrative of Isaiah (e.g., 65:17) . The immediate theological impact of this connection in Paul's argument is that to regard neither humans nor Christ according to human or worldly standards is to understand that God's work in Christ has changed the present era in such a way that the new creation or new age has already started to break in or become a part of the present reality. Notice, for example, Paul's explicitly temporal interpretation of the Isaianic narrative in the second-half of 2 Cor 6:2: "I tell you, now is the time of God's favor, now is the day of salvation" (my emphasis).
For Paul, then, the gospel entails God's breaking into the world in Jesus in order to bring about the beginning of its cosmic re-creation.
Although this grand scheme of cosmic re-creation is clearly part of the structure that Paul develops here, it is not the only dimension that needs to be emphasized. create itself. Instead, returning to the language of 2 Cor 5:15, it was necessary that one die for them and be raised again.
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This emphasis on humanity's place within God's cosmic re-creation is defined clearly by Edward Adams, who argues that:
Paul's meaning is that the individual believer (τις) as part of the believing community (ἐν Χριστῷ), in advance of the coming physical destruction of the universe, already participates in the life of the new eschatological world. Though the final eschatological event lies in the future, for Christians, in some partial and non-material way, the old things have passed away, and new things have already come (τὰ ἀρχαῖα … καινά). Again, the underlying thought is that Christ's death and resurrection has in some way set in motion the change of the ages. What the new creation means for individuals presently is that the messianic kingdom has re-constituted the ability of hard-hearted humanity to relate to God and to participate within God's own narrative. In other words, this divine act of recreation is simultaneously noetic, somatic, and pneumatic. This holistic conception of Pauline soteriology was already foreshadowed by the apostle in 2 Cor 3:18: "And we all, who with unveiled faces contemplate the Lord's glory, are being transformed into the same image from glory to glory, just as from the Lord who is the Spirit" (my emphasis). We are transformed into Christ's own image 21 and so experience the first fruits of the divine act of re-creation that was inaugurated in Christ's first advent and will be brought to final consummation in Christ's second advent. The particular emphasis in Paul's rhetoric that God's soteriological activity is brought to fruition within Christ's embodiment means that the gospel is both punctiliar -a dramatic and singular apocalyptic activity -and linear -a divine action that occurs within the temporal reality of humanity. That Paul uses the very language of new creation is a stark reminder that this activity is a uniquely divine solution to the cosmic dilemma created by humanity's disobedience. It is what Francis Watson has rightly called a "divine incursion into the world." 22 And, yet, while Watson himself would not want to move beyond the "vertical" dimensions of this incursion, his own language reminds us that this activity also affects the "horizontal" plane. It is an incursion into the world. Richard Hays' critique of Watson, therefore, is especially important for us as we reflect on the nature of Pauline soteriology. Hays argues that any dichotomy between 'horizontal' and 'vertical' imposes upon us a false choice. Any talk about the 'act of God' which denies its temporal/narrative concreteness necessarily denies that it is a real act in time and therefore threatens to undo its soteriological reality pro nobis, its actual engagement in the life of creation. 
b. Incorporation and Participation in Pauline Soteriology
Introducing the concept of synergism into a discussion of Paul's soteriology may cause some concern or hesitation among students of Paul. And yet, we need to take seriously Paul's use of the term συνεργέω in 2 Cor 6:1. Paul's emphasis on working with God will eventually lead us into a discussion of the participatory nature of Paul's soteriological framework, but what is necessary to affirm at this stage of the discussion is that our participation in the soteriological enterprise is always and only a derivative of God's divine action in Christ that is brought about by the empowerment of the Spirit. 24 Paul has repeatedly emphasized the derivative nature of Christian ministry throughout 2 Corinthians, most explicitly in 2 Cor 3:5-6, where the apostle argues that the sufficiency of he and his co-workers as ministers of the new covenant was not something that stemmed from their own initiative, but from God's. One of the remarkable dimensions of this divine initiative, however, is that it functions not in spite of human insufficiency, but within it. God's inbreaking into the world is not an incursion against humanity, but is an incursion for humanity.
Humanity is redeemed and restored -made whole -only because of this communion with the divine.
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Transformation into the image of Christ is not a destruction of the human image, but rather an act of incorporation into the image of the Son who is both the image of the invisible God and the firstborn over all creation (Col 1:15). It is important to assert here again that Paul's soteriological argument is not meant to be either esoteric or ephemeral. This is not merely an abstract philosophical category for Paul. It is a theological category, and, therefore, by definition, one that has practical significance because of its relationship to spirituality or to the lived Christian experience. Within the following verses, 2 Cor 5:18-19, Paul advances the notion that those who have been consumed by this new reality in Christ are made participants in the ministry of reconciliation that is at the heart of this divine act of recreation. The story or message of this divine reconciliation is entrusted to us. We become, in Paul's language, Christ's ambassadors, those who represent in their very existence the message and authority of the one who sent them. defined by the narrative of relational reconciliation between God and the world, we are drawn into this same narrative as active participants of its message and effect. To put it another way: through his life, death, and resurrection, Christ has inaugurated the new creation. And as we become identified with him, as God draws us into this newly created reality in Christ, Paul argues that we are called to speak and act as Christ did, to be the agents or ambassadors through which the ministry of reconciliation continues to reshape the world. God's completed act of reconciliation in Christ becomes our narrative. We are brought into the new creation established in Christ and so begin to experience its transformation. The apostle argues that we are mutual participants -God's coworkers (2 Cor 6:1) -in the narrative of the gospel.
Our incorporation into the reality created by God's act of reconciliation is stated once more in the final phrase of 2 Cor 5:21, that this relational exchange, Christ being made sin for us, happened "so that in him we might become the righteousness of God." Paul's use of the phrase δικαιοσύνη θεοῦ has received a significant amount of attention in recent decades, especially in light of its occurrences in Romans.
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Without entering into the complexities of that specific lexical discussion, it seems reasonable to argue that Paul's introduction of the phrase at this point is directly connected to the narrative of Christ that undergirds this section of 2 Corinthians. More specifically, Paul argues in 2 Cor 5:21 that the result of God's complete identification with sinful humanity in the Christ event (τὸν μὴ γνότα ἁμαρτίαν … ἁμαρτίαν ἐποίησεν) is that humanity is now brought into God's righteousness through their union with Christ (ἐν αὐτῷ).
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In other words, Paul here stresses that the Christ event creates a new reality in which humanity is conditioned by and incorporated into God's righteousness. Hofius, "Sühne und Versöhnung," 47; cf. Bell, "Sacrifice," 13-14. narrative, that they are defined by their participation in this new creation. 33 This emphasis on participation in the ministry of reconciliation recalls Paul's earlier assertion in 2 Cor 4:10-11 concerning the relationship between his ministerial existence and the Christ event: "We always carry around in our body the death of Jesus, so that the life of Jesus may also be revealed in our body. For we who are alive are always being given over to death for Jesus' sake, so that his life may also be revealed in our mortal body." Paul's presentation of that explicit correspondence between the nature of his apostolic ministry and Christ's ministry evokes the very essence of his focus on the notion of participation in Christ. The dramatic significance of this participatory language is the reality that it reflects both our participation in him, that is, in Christ, and God's participation in humanity's situation through Christ. The emphasis on participation in Paul's letters is "first of all divine participation in the human plight, which makes possible human participation in God's Son." 34 That is the poetic reversal that Paul highlights in 2 Cor 5:21: Christ clothes himself with the consequence of humanity's sin so that humanity can be clothed in the life of resurrection in him.
c. Interchange in Pauline Soteriology
God's divine initiative in embodying humanity's narrative in the person of Jesus is the means by which humanity is able to participate in God's narrative. This is the root of the language of that Christ and the believer change places, but rather that Christ, by his involvement in the human situation, is able to transfer believers from one mode of existence to another. Underlying this understanding of redemption is the belief that Christ is "the last Adam" (I Cor. 15.45), the true "image of God", who by sharing fully in humanity's condition -i.e. 33 by being "in Adam" -opens up the way for men and women to share in his condition, by being "in Christ". 36 This concept of interchange is, I suggest, one of the essential elements of Pauline soteriology. The inherent notion of participation is essential for Paul precisely because it maintains the concrete connection between his understanding of soteriology and his understanding of the Christ event. We become the righteousness of God only because we are in Christ. As Richard Bell argues, "soteriology depends on Christology."
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To state it in another way: Paul's soteriology is participatory. "We receive salvation insofar as we are united with Christ and belong to him." 38 Furthermore, Paul does not say here in 2 Corinthians 5 that we become righteous, a statement that might simply be confused as an ethical abstraction, but that we become the righteousness of God.
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Our position in this newly created reality may never be construed as a product of our own ingenuity or initiative, our incorporation into the righteousness of God is entirely dependent in Paul's argument on God's own activity in Christ (τὰ δὲ πάντα ἐκ τοῦ θεοῦ; 2 Cor 5:18).
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This position is, to return to an earlier idea, the product of a "divine incursion." In the language of Robert Tannehill:
Participation in Christ, including the participation in Christ's death that frees people from slavery to sin, depends upon God's identification with humanity in its need, which takes place through the sending of God's Son to share the human plight, an act of self-giving by God the Father and by God's Son. This divine act of identification is primary and makes available divine transforming power. But there is an answering act of identification, which is the believer's response of faith in Christ. … Faith in Christ for Paul is not only a trust-bond with Christ but also an act of identification with Christ, an identification that responds to and remains dependent on Christ's identification with needy humanity. Bell, "Sacrifice," 11.
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Hays, "Christ Died for the Ungodly, " 62. 39 This is parallel with Paul's statement in 2 Cor 5:21 that God made Christ sin (ἁμαρτίαν). Sin here is not an ethical category (i.e., God made him sinful), but an ontological category (i.e., God placed him in the condition of sinful humanity). See Bell, "Sacrifice," 26-27. 40 Cf. Hofius, "Sühne und Versöhnung," 48. 41 Tannehill, "Participation in Christ, The import of this mutual identification or interchange is that our story is always intricately related with that of Christ's. Paul's "soteriological narrative hinges on the death and resurrection of The Pauline gospel, therefore, is the narrative of God's faithful re-creation of the world through the in-breaking of Israel's Messiah into the life of humanity so that through Spirit-enabled faith humanity might reach its telos in a transformed participation in the character and life of Israel's covenant God.
Apostolic Ministry as Participation in Christ
This persistent emphasis on the participatory nature of the gospel in Paul's theological framework forces us to remember that Paul understood his own ministry to be that of a participant in this divine gospel narrative. Within Paul's own rhetoric there is no separation between his apostolic identity and his theological ministry. Paul's apostolic narrative is an extension of the overarching story of the gospel, which, as we have seen, is itself an extension of the narrative of Israel's covenant God.
In the same way that the gospel is both punctiliar and linear -a singular dramatic and apocalyptic event that occurs within the scope of human history -Paul's own story reflects both of those 42 Hays, "Christ Died for the Ungodly," 62; cf. Bell, "Sacrifice," 9, who argues that by "participating through faith in Christ's death and resurrection, the believer is made a new creation." To return to an earlier assertion, it is important to note again that the creation of apostolic ministry and Christian identity is dependent entirely on God's own powerful activity in bringing the story of creation to its climax in the messianic narrative of the Son through the empowerment of the Spirit. Or, to put it in reverse: Spirit empowered ministry and Spirit defined identity reflect the reality of the gospel, the climatic narrative of the Christ event in which Israel's covenant God re-creates humanity and the cosmos as a divine declaration of God's own glory and righteousness.
Participation in the Ecclesial Community
Although for the most part we have focused on Paul's discourse and Paul's ministry, it is crucial for us to note that the overarching implications of the divine narrative manifest in the gospel extend far beyond Paul. The emphasis on the theme of the re-creation of both humanity and the cosmos in 2 Corinthians 5 draws our attention once again to the immense scale of the soteriology outlined in 2 Corinthians specifically and Paul's letters generally. The immensity of this "divine incursion" is wrapped up, however, in a single individual, Jesus of Nazareth, through whom humanity is restored to the unmarred image of God. We are recipients of this soteriological enterprise -incorporated into God's righteousness -by our participation in Christ's narrative. 53 Paul, then, is not atypical as a participant in the life of Christ and a partner of the gospel. Everything that we have said in connection with Paul's ministry is definitive for the entire Christian community. As Hays has helpfully argued, an emphasis on the participatory nature of Pauline soteriology "ensures that salvation always has an ecclesial character: we are not saved as solitary individuals, but we become incorporate in Christ, so that our fate is bound together not only with him but also with our brothers and sisters in him."
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Our justification or salvation, therefore, is not something that is parsed out to us as individuals in isolation, but is in essence a corporate reality as we are all incorporated into the 52 Cf. Hooker, "Partner in the Gospel, [92] [93] [94] [95] [96] [97] Campbell, Paul and Union with Christ, 398. 54 Hays, "Christ Died for the Ungodly," 62. Original emphasis.
